This paper deals with the perception of time. Chronometric time dominates the rhythm of modern daily life. But in the backstage the inner consciousness of time remains nearly unaltered. Hence, the task of phenomenological psychology is to resolve the paradox of the twofold perception of time. The key to the riddle is remembering. For the modern cognitive approach remembering is considered a construction which is made largely on the basis of chronometric time. I would argue instead that remembering is primarily a matter of feeling or affection. A strong affection is that of love, which overwhelms men and women with great intensity. This experience is analogous in structure and function to involuntary memory which surprisingly brings back lost sensations. When one compares the two famous examples of involuntary memory in the works of Marcel Proust and Henry Miller, the first thing that emerges is something of the nature of Epicurean Eros, the complement of Stoic Logos.
Introduction
The dynamics of the partition of time in increasingly digital society changes one's everyday time budget. Most people complain about how time has changed in our culture. They feel pressed for time and are yearning for the good old time of duration. All those who complain about time pressure forget that it is not the technological digitalization itself that makes us feel uncomfortable, but it is the way we deal with it that is problematic. There is a time paradox involved here.
Humans have two ways of living: as actors and as feeling subjects. As actors, humans are bound to the clock and play changing roles according to work-life, family relations, and leisure balance. As feeling subjects we depend on subjective experiences which constitute our inner self. The complex interplay of the two modes of experience is one main problem in the theory of mind which ordinary psychological discussion tends to ignore.
Ontological theory regards time as an attribute of the punctual Cartesian Cogito. This position is long outdated in modern phenomenology, which has shown that the stream of consciousness is coherent of time (Husserl, 1928) . To understand the temporal succession we need a new method of approach in following our primordial experience of time. This primordial sense of time in its most simple form occurs in sexuality. While the sexual act is going on we have a feeling of timeless flow. This experience can be compared with remembering.
Experimental psychology has found out how remembering and temporality are interconnected through specific attitudes (Bartlett, 1995) . This has meant a great step forward in the concept of time as actually experienced, but the time paradox of remembering needs further elucidation. If one has been in love, one may recollect things that happened at a fixed date, but the sensation itself cannot be re- 
Remembered Present in the Madeleine
Memory is usually considered to be a correlative of the sensible present. I shall turn this relation the other way round and explain how the perception of time is dependent on the memory bank where miraculous sensations come from. The perception of time does not have any intrinsic quality of its own; rather it is associated with a thing or an event that is significant for our emotional life. Most significant for our emotionality is the intimacy of bodily feeling in sexuality. In sexual intercourse chronological time is cancelled, no past, no chance of future, only the here and now of presentational immediacy. This erotic experience is similar in structure to involuntary memory, both of which make emotional life exciting and meaningful (Minkowski, 1933) .
Regarding involuntary memory one readily thinks of Marcel Proust's novel In Search of Lost Time. Central to the novel is the famous Madeleine episode in the first section of the novel, and in the last volume, Time Regained, in which a flashback similar to that caused by the Madeleine is the beginning of the resolution of the story. Throughout the work many similar instances of involuntary memory, triggered by sensory experiences such as sights, sounds, and smells, conjure up memories for the narrator and sometimes return the reader's attention to an earlier episode of the novel. Whereas many instances of remembering are futile and unimportant, the Madeleine is of an essential meaning for Proust's conception of the human condition.
While Proust was aware of the experience of loss and exclusion-loss of affection, friendship, and innocent joy, which are dramatized in the novel through recurrent jealousy, betrayal, and the death of loved ones-his response to this was that the work of art can recapture and thus save it from destruction, at least in our minds. Art triumphs over the destructive power of time. This element of his artistic thought is clearly inherited from Platonism, but Proust crosses it with a new intensity in evoking a more basic, primordial world, where senses resonate with one another and participate in an intensely emotional state of mind (Jauß, 1986 ).
The situation is as follows: Due to the usual visit of a family friend, Mr.
Swann, the young boy Marcel is deprived of his mother's goodnight kiss, but he gets her to spend the night reading to him. This memory is the only one he has of Combray, until years later the taste of a Madeleine cake dipped in tea inspires a nostalgic incident of involuntary memory. He remembers having had on a Saturday morning a similar snack as a little child with his invalid aunt Leonie, and this leads to more memories of Combray. The Madeleine episode reads as follows:
"No sooner had the warm liquid mixed with the crumbs touched my palate than a shudder ran through me and I stopped, intent upon the extraordinary thing that was happening to me. An exquisite pleasure had invaded my senses, something isolated, detached, with no suggestion of its origin. And at once the vicissitudes of life had become indifferent to me, its disasters innocuous, its brevity illusory-this new sensation having had on me the effect which love has of filling me with a precious essence; or rather this essence was not in me it was me. (Freud, 1975: p. 232) . Exactly this is the case in the Madeleine episode. Nothing happened while his mother was sleeping in Marcel's room, but the beginning of sexual awareness was there, to be sure.
The sexual awareness of little Marcel in relation to his mother is of a special kind. It is not directed to future adult sexuality, as in Freud's Oedipus, but to the past, namely to the feeling of the maternal womb. The maternal womb is an archetype of the feminine atmosphere Marcel, real namby-pamby that he is, has grown up in. The coming into being for Marcel seems to be ambivalent: the joy of feeling free on the one hand, and the sorrow of being expulsed from paradise on the other. The wonderful figure of the woman-mother to which the boy is bound has formed Proust's conception of erotic love, which is based on the male-female polarity. Into this familiar world, into the sane, touching, loving atmosphere of the household, there intrudes the Baron Charlus, who represents depolarized homosexual love in which doubt and jealousy play diabolical roles.
Despite all the sexual bias of the late Proust, the figure of the curative woman, with the mother as the clue, lives on in his intimate relation with Albertine and all her erotic complexity. Proust holds tight to Albertine through a subconscious world of remembered sensations, which give him the sense of moral and ontological security.
What Proust is really playing on in his Madeleine memory is the recovery of the emergence of self-consciousness. To be conscious is to be aware of something external to the mind. Ever since Descartes philosophers have usually connected intentionality with light and intelligence, neglecting its embeddedness in bodily experience and emotionality. In opposition to this the French philosopher Henri Bergson suggests that the immediate data of consciousness, the absolute starting point, as it were, is "duration" (Bergson, 1889) . Bergson argued that philosophers traditionally had confused time with its spatial representation. In reality, duration is unextended yet heterogeneous, and so its moments cannot be arranged as a succession of distinct parts, with one part causing the next. Based on this, Bergson concluded that freedom is not a breaking up of the chain of cause and effect but the concentration of all past moments in an extraordinary experience of presentational immediacy. In this primordial state the appearance and the content are one and the same. This theory of time and freedom is taken up by Gerald Edelman, who in his work The Remembered Present states that the most striking feature of consciousness is its continuity (Edelman, 1987) .
This structure of a streaming present surrounded by a horizon of immediate "retention" of the past and immediate "protention" of the future (both to be dis- 
Henry Miller and the Taste of Rye Bread
Whereas Proust in his search of "absolute reality" is bound to metaphysical essentialism, Henry Miller leaves essentialism behind. In Tropic of Capricorn, his best work, consciousness is characterized by a certain sort of spontaneity and corresponds to Sartre's formula that existence precedes essence. In this Miller is on the road towards modern existentialism: "We are dancing in the hollow of the cup of nothingness" (Miller, 1961: p. 121) . In another text, The Cosmological Eye, Miller exclaims: "The present? There's no such thing as the present. There's a word called Time, but nobody is able to define it. There's a past and there's a future, and time runs through it like an electric current. The present is an imaginary condition, a dream state… an oxymoron" (Miller, 1961a: p. 141 ). The core of this ambivalent feeling is the maternal womb, the origin of lived time: "I see around myself as the role of the mother who bore me once saw round the corners of time" (Miller, 1961: p. 122 ).
Unlike Proust, Miller as a boy grew up on the streets of Brooklyn where he acquired a sort of gangster mentality. As the Madeleine cake is the window into Proust's self, so is the sour rye bread the window into Miller's rootless self. The rye bread episode runs as follows:
"My cousin Gene and I had been corralled by a gang of boys while we were playing in the park. We didn't know which side we were fighting for but we were fighting in dead earnest amidst the rock pile by the river bank. We had to show even more courage than the other boys because we were suspected of being sissies. That's how it happened that we killed one of the rival gang.
Just as they were charging us my cousin Gene let go at the ring leader and caught him in the guts with a handsome-sized rock. I let go almost at the same instant and my rock caught him in the temple and when he went down he lay there for good and not a peep out of him. A few minutes later the cops came and the boy was found dead. He was eight or nine years old, about the same age as us. What they would have done to us I don't know.
Anyway, as not to arouse any suspicion we hurried home; we had cleaned up a bit on the way and had combed our hair. We walked in looking almost as immaculate as when we had left the house. Aunt Caroline gave us our usual two big slices of sour rye with fresh butter and a little sugar over it and we sat there at the kitchen table listening to her with an angelic smile" (Miller, 1961: p. 124 ).
Different from Proust's Madeleine, Miller's sour rye bread has no symbolic form that is reminiscent of the female vagina. The rye bread stands for a murderous incident and the experience of early guilt. And Aunt Caroline-the equivalent of Proust's aunt Leonie-stands for maternal care and offers tacit absolution: "I think if I had told my Aunt Caroline that I had killed a boy in the lot, told her just how it happened, she would have put her arms around me and forgiven me-instantly" (Miller, 1961: p. 127 ). For her, being is morally more important than doing.
The relation of the incident to sex occurs in the Weesie episode. Weesie is a little girl down in the cellar who is paid to lift up her dress by the urchins. Henry was immediately in love with Weesie, and she was the first person of the other sex who admired Henry for being different. His first sexual awareness in looking underneath the dress of the young girl is directed into the future of adult sexuality. Weesie is the prefiguration, the "figura" of Miller's great love: Mona. As a professional dancer Mona is paid by the customers and, at the end of the story, she tells Miller that she had a horrible experience with a man (her father?) who took her home and suddenly pulled up her dress (Miller, 1961: p. 344 yearning for the uterine condition, but by transforming the world in which they live into a veritable womb" (Miller, 1961a: p. 280 (Miller, 1961a: p. 289). Although she is female, in Nin's world of erotic love both male and female are present: "The tension is perfect, the polarity absolute. The voices of the earth mingle with an eternal resonance which issues from the delta of the feconding rivers of death […] . Nothing lost, nothing used up, nothing relinquished. The great mystery of conservation in which creation and destruction are but the antipodal symbols of a single constant energy which is inscrutable" (Miller, 1961a: p. 290 ).
Miller struggles desperately for authorship. In search of his own self, he declares: "For there is only one great adventure and that is inward toward the self, and for that, time nor space nor even deeds matter" (Miller, 1961: p. 12 ). Miller has an enduring dream of passing the boundary line (Miller, 1961: p. 218 ). And he is fascinated by the experience of being reborn: "The man who is reborn, …
The man whom God loves is the onion with a million skins" (Miller, 1961: p. 230 ). This can be read as a translation of Rank's theory of individual development. In a 1938 lecture, Rank said:
"Life in itself is a mere succession of separations. Beginning with birth, going through several weaning periods, the development of the individual personality, and finally culminating in death-which represents the final separation. At birth, the individual experiences the first shock of separation, which throughout his life he strives to overcome. In the process of adaptation, man persistently separates from his old self, or at least from those segments of his old self that are now outlived. Like a child who has outgrown a toy, he discards the old parts of himself for which he has no further use… The ego continually breaks away from its worn-out parts, which were of value in the past but have no value in the present.
The neurotic [who cannot unlearn, and, therefore, lacks creativity] is unable to accomplish this normal detachment process… Owing to fear and guilt generated in the assertion of his own autonomy, he is unable to free himself, and instead remains suspended upon some primitive level of his evolution" (Rank, 1996: p. 270 ).
Miller compares sexual experience to religious experience. God who is defined as actus purus by medieval theologians has lost his significance: "If I had the chance to be God I would reject it. If I had the chance to be a star I would reject it. The most wonderful opportunity which life offers is to be human. It embraces the whole universe. It includes the knowledge of death, which not even God enjoys" (Miller, 1961: p. 229 ). Eros and Thanatos are bound together in a human's time of life and make life time human. "Time passes, but it is not clock time; nor is it poetic time such as men create in their passion. It is more like that aonic time required for the creation of gems and precious metals; an emboweled sidereal time in which the female knows that she is superior to the male and will eventually swallow him up again. The effect is that of starlight carried over into day-time" (Miller, 1961a: p. 289 ).
Employing 
Eros and the Timeless Time of Mental Orgasms
Following Proust and Miller I have tried to describe and to explain the uniqueness of human self-consciousness in the light of erotic experience. Unfortunately, eroticism is often equated with crude sexuality. But actually, eroticism is close to sexuality and at the same time transforms it into a spiritual issue fundamental for true love (Fellmann, 2016) . The same can be said of orgasm, the climax of sexual intercourse. For lovers orgasmic sensations are usually not restricted to the genitals; they invade the whole body and mind. I am therefore pleading for a structural or formal analogy between erotic arousal and the self-feeling of an individual. Both show a curious ambiguity in the experience of time that corresponds to profound sex differences in psyche according to the male-female polarity.
To clarify this idea it is helpful to refer to descriptions of orgasm. D. H. Lawrence in his novel Lady Chatterley's Lover gives an explicit account of the sexual act: "Sharp soft waves of unspeakable pleasure washed over her as he entered her, and started the curious molten thrilling that spread and spread till she was carried away with the last, blind flush of extremity" (Lawrence, 1961: p. 220 Evolutionary biologists have reconstructed the process of hominization along the lines of behavior, strategic learning, and cognition. However universal cognition may be, I believe that emotion is still more basic, and that it is emotion that has taught humans to reason. Natural selection is overlaid by sexual selection that corresponds to "emotional selection" (Fellmann & Walsh, 2013) . Sexual emotion is the source of our most intense pleasure, and thus making love has to become a reward in itself. For this unusual and irritating view-most of us still think that sexuality is merely brutish-one can find support in poets, who in their picture of the human mind are not restricted to cognitive analysis. To begin with emotionality would help us to get a better understanding of the unique nature of human self-consciousness with its built-in conflicts between the sexes.
Musing about the woman, Miller writes: "Looking into the backs of her eyes, into the pulpy translucent flesh, I saw the brain structure of all formations, all relations, all evanescence, I saw the brain within the brain…" (Miller, 1961: p. 232 (Bernecker, 2012) . The influences of emotion on memory have been broadly studied recently (Kensinger & Schacter, 2014 The complex structure of memory is like that of erotic arousal with its tendency to creative evolution. Erotic arousal refers not only to the present, but paradoxically creates fictitious references and brings forth wished-for situations.
The phenomenon of fulguration, the creative flash transcends reality. In appearance the remarkable thing is the vividness of the impression and the firm conviction to remember things never experienced. Consequently, "duration" is not empty, not a blank, but full of the timeless time of the mind in creation where imaginary memories come from. These original experiences can be considered as deep phenomenological insights into the realm of the unconscious.
As to the evolutionary basis of memory I argue that the impact of erotic emotionality deriving from the overflowing energy of sexual impulses was essential for the large size of our brains (Fellmann/Walsh, 2016) . Millions of years of the upright gait and tool-making did not change the size of the brain. Only the emotional side of pair-bonding through mutual mate choice, namely the stress of complete intimacy, is responsible for the fabric of the human brain. This is confirmed by Geoffrey Miller, who wrote about the "runaway brain," and by Helen
Fisher, who talked of "scanning the brain in love" (Fisher, 2004; Miller, 2001) . There the pathos of the lapse of time arises from the imagined fusion of the two perceptive modes by one intensity of emotion" (Whitehead, 1985: p. 47 ).
The clash of these two different perceptive modes is the royal road to redeem the flows and rhythms as we interact with one another. And orgasm, in French literature called the "little death," is the fore-taste of the real death. Shelley, in his poem The Boat on the Serchio, associates orgasm with death when he writes "the death which lovers love." Shakespeare was aware of this idea: the lines "I will live in thy heart, die in thy lap, and be buried in thy eyes," and "I will die bravely, like a smug bridegroom"-respectively Benedick in Much Ado About Nothing and King Lear in the play of that ilk-are interpreted to mean "to experience a sexual orgasm." Sigmund Freud in The Ego and the Id (1923) speculates that sexual satisfaction by orgasm leave Eros ("life instinct") exhausted and opens up the field to Thanatos ("death instinct"); in other words, in orgasm Eros fulfills its mission and gives way to Thanatos.
I do not share Sigmund Freud's pessimism, which was in part due to the political thread of the 1920s. The feeling of life and death and mortality and immortality which we acquire in our journey through the wilderness of our world is often frightening and sad, but very fine. To be sure, Thanatos is always planning his dreadful revenge against the world of Eros, where he will never be at home. But this is the future that we are not able to foresee. Reality is here, in a single moment of time, in the exciting feeling of erotic love. Eroticism is a continual attempt to refine answers to the question of what makes us human. The answers can be applied to Eros, the great artist, whose memory stays with us even after the candle has gone out (Kubler, 1962) . Here the past and the present fuse, and life, with its trivial devices and desires, seems only a moment in eternity. The orgasmic redemption of our own time-passing the boundary line between life and death-generates the notion of the sublime unknown to animals. This is our fate as well as our chance.
Conclusion
To conclude, after this poetic excursion, I will return to the sober style of rigorous science. But I want to remind psychologists that poems, songs, and even kitsch often reveal more about the human mind than scientific research. Scientific knowledge may be truth, but it is not evidence. 
